's study of 'Nazi conceptions of Christianity' is, without question, both an interesting and provocative contribution to recent debates on religious conditions and nazi ideology in the Third Reich and, by extension, to the current controversies concerning secularization processes and the history of twentieth-century religion in general.
In his introduction he notes correctly that, to date, mainstream researchers have characterized National Socialism -in terms of a movement, a regime, an ideology -as predominantly non-Christian or explicitly anti-Christian. Meanwhile, however, more recent studies have shown how heavily permeated and partially dominated by National Socialist ideas and the National Socialist disposition the main denominations were -Catholicism to a lesser extent, Protestantism more so in the form of the 'German Christians'. Starting from these well-founded research conclusions, Steigmann-Gall claims to extend these findings. According to him, not only were many (Protestant) Christians also professing National Socialists but many leading protagonists of National Socialism were (or remained) 'in some sense' (66) Christians or at the very least continued to be influenced by fundamental Christian conditioning. The thesis he seeks to prove is both bold and daring.
In this study I attempt a critical rethinking of the nature of Nazi ideology and practice and seek to uncover a dimension previously overlooked by scholars of the period. . . . I seek to add an additional layer of interpretation rather than replace or reject previous interpretations. To the many ways Nazis identified themselves and their movement -nationalist, socialist, scientific, racialist -many attached the label of Christian as well. While I chart the personal religious feelings of Nazi leaders, I seek foremost to explore the ways in which Nazis claimed their movement and its ideology were related or unrelated to different strands of Christian thought. Steigmann-Gall attempts to underpin his thesis in seven chapters. The first three are seen by him as an analysis of nazi 'text', concentrating chronologically on the 'era of struggle' or the phase of NS ideological conceptualization. Here he differentiates between those protagonists who adhered to a usually vague 'positive Christianity' and those, to whom he refers as 'paganists', who followed an explicitly non-or anti-Christian agenda of ideas/beliefs. Chapters 4-7 focus more strongly on nazi 'action' and pose the question if, and to what extent, the regime, once in power, succeeded in realizing the religious potential and religio-political postulates of the 'era of struggle'. In many respects, the first part is more consistent and more convincing in its argumentation, whereas the second part is often on shaky ground, afflicted by inappropriately con-stricted analyses, serious methodological omissions, numerous errors and other problems.
Steigmann-Gall is adamant that the inclusion in the NSDAP 1920 manifesto of a commitment to 'positive Christianity' was not merely a 'sleight of hand' born of political opportunism calculated to deceive those Germans brought up in the Christian tradition; rather, it reflected the religious self-image of former National Socialists. As evidence he cites biographical detail and relevant quotations from Dietrich Eckart, Joseph Goebbels, Dietrich Klagges, Walter Buch, Hans Schemm and, last but not least, Hitler. Further sources used show Martin Luther as a Christian-German national hero and visions of a 'completion of the Reformation' (Artur Dinter), the goal being a homogeneous (völkisch-Protestant) state religion. Doubtless such dual-faith 'Christian National Socialists' existed, probably best encapsulated in the person of the Bavarian Minister of Culture Hans Schemm who, as a result of an accident, met an early death in 1935, in Walter Buch (the NSDAP's most senior party judge) or in the later Minister of Ecclesiastical Affairs Hanns Kerrl. 4 He lists as the protagonists of the alternative, non-Christian philosophical wing of the party Erich Ludendorff, Alfred Rosenberg, Richard Walther Darré, the racial anthropologist Hans F.K. Günther, the educationist and 'party philosopher' Alfred Baeumler, and even the initially strongly Catholic-influenced young Heinrich Himmler. But even these ideological dogmatists did not entirely abandon their Christian stance; it was rather a question only of a 'partial rejection of Christianity'; they adhered to a positive image of Jesus, 'Christ the fighter' or 'Christ the antisemite'. They may have been stridently anti-clerical but they were not explicitly 'anti-Christian'.
5
These undoubtedly striking Christian-religious fundamental principles held by early NS protagonists which also appear in the journalistic rhetoric of the NS movement have been noted and discussed many times in recent research, most explicitly in Claus-Ekkehard Bärsch's 1998 study of the religious dimensions of NS ideology.
6 That Steigmann-Gall fails not only to mention but also to analyse this research which is core to his subject, is utterly incomprehenGailus: A Strange Obsession with Nazi Christianity 37 sible. Was he not familiar with it? Would it have reduced the novelty value of his intended 'revision'? There is another consideration which greatly reduces the surprising or sensational nature of his purported 'discoveries'. All the nazi protagonists belonged to a generation born between 1880 and 1910 into an empire orientated towards Christianity. What other religious-philosophical influences could they be expected to bring with them from their -mainly bourgeois/petty bourgeois -family background, school, church and upbringing, from the civil-religious cultural contexts of public morality, morals and values, than a belief system informed by Christianity in its broadest sense and the corresponding mentality and loyalty to tradition? It almost went without saying that the religious and ideological biographies and individual transformations of their faith background were informed by these influences. Against this biographical background, it would be crucial to the analysis to know how the internal worlds of the individual protagonists had been affected, between 1920 and 1940/45, by spiritual-religious revolutions, conversion and a new belief system as they navigated the course of their seemingly miraculous and intoxicating politico-social careers in power. This would have entailed reconstructing detailed religious biographies of the individuals with whom this research is concerned; yet this would have been a time-consuming analytical task which Steigmann-Gall did not carry out because the parameters of his research were far too broad. In the second part the author concentrates, with regard to nazi 'action', more strongly on the religio-political practice of the dictatorship. The dramatic revolutionary events of 1933 are depicted as a 'religious renewal' exemplified in the ceremonies surrounding the Luther Jubilee in November 1933 (chapter 4), followed by the classic 'Church struggle' in the context of the many attempts by the German Christians and by the nazi Reich Bishop Ludwig Müller to create a centralized völkisch state Church (chapter 5), then more obscure aspects of National Socialist social policy as so-called 'Christianity of the deed' (chapter 6), and finally -so the author maintains -the crucial and sharply anti-Church religio-political reorientation from 1937 onwards by the neo-paganist 'Believers in God' Church secession movement (chapter 7).
According to Steigmann-Gall's brief conclusion: 'Christianity did not constitute a barrier to nazism. Quite the opposite: for many of the subjects of this study, the battles waged against Germany's enemies constituted a war in the name of Christianity.'
7 Nazism a war in the name of Christianity? As so often in his expositions, he carries his thesis too far and tends to extrapolate National Socialism as a whole from its partial reality. Above all else, it is necessary to remind ourselves, National Socialism was a war in the name of the 'Aryan-Nordic' or 'German' blood races, which had been sacralized and deified in the sense of a new religious belief. It was this ethno-religious or German faith profession that was at the heart of the 'new faith', not Christianity, not the 'old faith'.
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A passionate desire to depict 'National Socialism' as as emphatically Christian as possible runs like a thread throughout this often very densely argued book. This obsession seduces the author into a series of systematic blind spots about National Socialism as a whole, both its potential worldview as 'text' and, above all, its practice as deed and experience, as cult, ritual and symbol. Time and again he tends to over-generalize his often apposite partial findings. He clearly refuses to use important sources and relevant literature if they provide evidence contrary to his thesis. In addition, the study is afflicted by methodological defects and crass academic carelessness. It is for this reason that the whole of his line of reasoning goes awry. A more detailed discussion of these shortcomings will follow. Steigmann-Gall wants too much. It is not possible to present, in the compass of a relatively short book, an accurate discursive analysis of all the nazi protagonists with reference to 'the religious aspect'. In this respect, there is no systematic analysis in the passages concerning nazi 'text': they lack a complete study of the texts' reception; they lack a proper examination of the enormous mass of relevant texts, they suffer from selective readings of the texts, and they present quotations too much in the manner of a scissors-and-paste collage. When it comes to the press, Steigmann-Gall relies almost exclusively on discoveries gleaned from newspaper cutting collections in one or two archives. This is no substitute for continuous content analysis. Whilst it is possible to prove many things by this 'method', one can also usually prove the opposite as well. Steigmann-Gall only ever finds that which fits in with his obsession. This applies in the 'Hitler case' where the now fully edited written sources up to 1933 have only been analysed in small sections. 8 Text omission is at its crudest in the 'Goebbels case', presumably not least to enable as 'Christian' a presentation of Goebbels as possible. In his case, there are many thousands of pages of diaries spanning the years 1924 to 1945, which almost completely cover the period of research with few gaps; there is no similarly complete, continuous and published source material in respect of any other prominent NS leader. 9 What does Steigmann-Gall make of this grand opportunity? Pretty well nothing. With the exception of a few, to some extent questionable, supporting citations from early Goebbels (acknowledged as still very Christian-Catholic, having just escaped from a very strict Catholic parental home), there is no analysis whatsoever of the Goebbels' 'text'. 10 According to Steigmann-Gall, Goebbels showed 'no diminution of his religious convictions' after the seizure of power. 11 Elsewhere, he repeats that Goebbels showed 'little change in his religious attitudes' in the later years of the regime.
12 Really? To substantiate this, he cites two or three sometimes unclear references to Goebbels' speeches (1934, 1935, 1937) , together with some which do not even clearly substantiate this contention.
13
The Führer has the highest regard for Japanese religiosity which is equal in importance to genuine Japanesedom. How regrettable that we don't have something similar. Because of its constitution and spiritual structure our brand of Christianity will always be opposed to a strongly nationalistic attitude. Its whole essence is, after all, predetermined by Judaism. A religion which proceeds from the basic principle that we must love our enemies, not kill, and turn the right cheek when we have been struck on the left one is not suited as a virile example for defending the Fatherland. Indeed Christianity is a doctrine in decay. Modern man will only despise it. . . . Given modern science, to be a Christian indicates a lack of intelligence. What can Christianity do for modern man? One can only marvel that Christianity's extraordinarily vague representations of the hereafter can still touch intelligent people. The ideal of the hereafter as painted by Christianity has no inner substance . . . Clearly this entire doctrine must somehow be replaced in the course of the decades. 14 I seriously doubt whether Steigmann-Gall's contention that Goebbels exhibited 'no diminution of his religious convictions' during the regime can be sustained by an unbiased examination of this central corpus of sources, particularly for the war years.
15 (Previously Goebbels was portrayed as a protagonist of a 'positive Christianity'!) The analysis of nazi 'action' is too narrowly set out. It would have been more appropriate, from a religious history standpoint, to research the constituting of the 'new faith' as a whole in order to assess the importance of the Christian aspects. Incidentally, NS religiosity was to be found not so much as text (in general, the nazis were neither faith intellectuals nor theologians!) as in the form of a mass experience, cult, ritual, as highly symbolic and sacred actions in the context of a novel NS annual calendar of festivals and 'celebrations of life' for the rites of passage. This cult cycle competed with the traditional Christian cycle of annual and life celebrations. The contours of this new religiosity revealed themselves in particular in nazi commemorations of the dead (the Day of Remembrance for the 'Movement's Fallen' on 9 November was central). Extensive literature in which the research into this self-constitution of the 'new faith' has meanwhile been examined, is not even mentioned in this study. 16 But in this area in particular Steigmann-Gall should have demonstrated whether, and to what extent, Christian -or remnants of Christian -content was still present in religious expression and ceremony. It can hardly be disputed that what is at issue here is, at heart, the beginnings of a new non-Christian belief, National Socialism's 'political religion' (or however one chooses to describe the new belief model). Instead of venturing into the actual area of nazi religiosity, Steigmann-Gall is at pains to find supporting texts in private conversations between nazis, in Hitler's dubious table talk, in the memoirs and anecdotes of the nazi entourage which might perhaps provide evidence of Christian attitudes. At times he finds himself on the slippery ground of the 'what Hitler really said' literature and he does not hesitate to avail himself of the postwar memoirs of unreliable informants as 'evidence' if they support his basic thesis.
17
Steigmann-Gall has good reason for concentrating on Protestantism as the philosophical point of access for nationalistic and National Socialist ideas. One can identify the contemporary National Protestant milieu -as compared with other social milieux and group cultures -as the main breach point for the 'Ideas of 1933'. 18 Nevertheless, Catholicism should not be so totally
Gailus: A Strange Obsession with Nazi Christianity 41
excluded from the analysis, nor exculpated as it is by the author. By doing so he is following uncritically the in-house version of the Catholic Church's historiography. Taken at face value, this raises the question of how National Socialism ever succeeded in purely Catholic regions, above all in Bavaria. 19 If Protestantism is regarded as the spiritual crucible, the proportions are dramatically wrong. If one follows Steigmann-Gall's argumentation, one might think that 'liberal Protestantism' and 'cultural Protestantism' -here simply equated 20 -were the seedbeds for the völkisch Protestantism of the German Christians and the Christian National Socialists.
21 This is inconsistent with theological and religious history. The reputable theological seminary of one Adolf von Harnack produced numerous protagonists of the Confessing Church.
22 Even more significantly, Reinhold Seeberg, his 'modern-positivist' theological opponent at Berlin University who was also Adolf Stoecker's spiritual-religious executor, and other conservative theological strands such as the Erlangen School, the Luther renaissance, the fatal 'theologies of the order of creation' (consistently wrongly cited by Steigmann-Gall as 'creation belief') and many more must have counted as spiritual theological trailblazers for a nationalistic Protestantism. 23 In any event, any theological historical inference cannot adequately explain the extremely untheological German Christians, a religious-völkisch 'faith movement', who loved 'the Führer' as their Redeemer, the uniform, the marching and the flag. Furthermore, cultural Protestantism was in retreat at the latest from 1910, was weakened by the spiritual-political upheavals of the world war era, and by the time of the Weimar Republic hardly existed.
To allude to another issue: what was the state of 'Christian resistance' to National Socialism? Neither in the introduction nor in the conclusion does Steigmann-Gall discuss this topic, one which can hardly be ignored in the context of his enquiry. I am the last person to overestimate Christian-motivated resistance to National Socialism. There are good reasons to relativize and generally to reduce its importance to below that ascribed to it by postwar apologetic histories of the struggle between Church and State. 24 But it did exist. If National Socialism was as Christian as the author, here and there, purports to suggest, then why should there have been resistance to it motivated by Christian principles? 25 Error-spotting does not appeal to me. However if, in the course of reading, one frequently encounters errors, then of necessity one pays closer attention. So considerable is the catalogue of skewed and distorted constructions and misinterpretations, of factual errors and slapdash work that I cannot pass over them without comment. A few examples: Steigmann-Gall wrongly relocates Otto Dibelius's famous Potsdam sermon preached on 'Potsdam Day' to 'Berlin's Nikolai Church' (69). There never was a 'controversy at the German Christian Sportspalast (!) Assembly of November 1933' (73); the whole point of the scandal was that the 20,000 participants at this gathering adopted the offensive völkisch speech and resolution by Reinhold Krause, the German Christians' regional chairman with unanimous enthusiasm (with but one opposing vote!). The ecclesiastical-political storm of protest broke the follow- 29 The paragraph dealing with Church-political events in autumn 1933 is totally inaccurate (164): it was the Brown Synod (Prussian General Synod) convened on 5 September in Berlin, not the National Synod convened on 27 September in Wittenberg, which passed the ecclesiastical Aryan clause which prompted the opposing Synod members to resign in protest. In contrast, the National Synod provided the grotesque spectacle of the unopposed acclamation of the new nazi Reich Bishop Müller. The German Christians (DC) conference convened in November in the Berlin Sportpalast was not a 'national DC conference' but a Members' General Meeting of the German Christians, Greater Berlin Region. The Pastors' Emergency League had already been founded on 11 September 1933 (and not solely by Niemöller; significant co-founders were the pastors Eugen Weschke and Günter Jacob), not in response to the aforementioned German Christians' conference but as a riposte to the Aryan clause only recently passed by the Brown Prussian Synod. It would be easy to continue with this catalogue of exaggerated or inaccurate interpretations, absence of precision and errors. I refrain from doing so in the interest of saving space and in order not to be accused of carping.
Despite considerable reservations and omissions, Steigmann-Gall's study makes an interesting, stimulating and at times provocative book. I agree entirely with his assessment of the presence and effectiveness of National Socialist Christians, particularly in the Protestant milieu. I would estimate that a third of the contemporary Protestant milieu belonged to these dual-faith inner ecclesiastical circles. 30 I am less convinced about the presence and prominence of Christian National Socialists, particularly in the Party leadership. They certainly existed but more so in the lower and middle ranks of the NSDAP; if they were present in the upper echelons, it was only here and there and usually in diluted form. 'Conceptions of Christianity' cannot seriously be applied to this group; a more appropriate description would be dual faith side by side with shrinking remnants of Christianity. All in all, 'Christian' for this category of persons was in religious atrophy. It was no coincidence that the longer the regime was in power, the more prominent explicit Christian 
